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Prefatory Note 


At the suggestion of some friends I have for convenience collected here some 
of my translations - and notes on - fragments attributed to Heraclitus and 
Empedocles, as well as two translations of passages from Aristotle's 
Metaphysics which concern the term @voic, and an extract from my 
monograph Classical Paganism And The Christian Ethos which concerns 
acauSality in which both Heraclitus and Aristotle are quoted. 


The items in question date from from 2011 to 2017. 


David Myatt 
2021 


A Pre-Socratic Fragment: Empedocles 
Text 


Eotlv Avayknc xpna, VeOv whpiopa maAaov, 
GibLov, MAXTEEDOL KATEOPPNYLOPEVODV OPKOIC: 
EDTE TIS OPMAAKINLOL’ POvwt PIA puta PAM, 
vetKel 8' 6c KE ENNLOPKOV ApLaAPTHOac EMOpOOONL, 
5aipovec oite pakpaiwvoc AsAcyaor Biovro, 
Topic Liv PUpPiaAc WAC AIO PAaKaPWvY GAGANOSAaL, 


MvLOPEVOLG TAVTOIA 61a yPOvov Eibea BvNHTHv 
apyarsac BPrdTOLO PETAAAKOOOVTA KEAEvBOUC. 
QiBEplov PEV yap O*E PEvOG NdvTOvGE H1WKEt, 

m16vtoc 6' Ec x8ovdc ovbac anémtvose, yaia 6' Ec abyac 
NeAtov pac8ovtoc, 0 6' aiPépoc EpBadAe Sivaic: 

GAAoc 6' €& GAAov S€xeta1, otvyéovoi 6€ mavtec. 

TOV KAI EyW VDV Eipl, PVYac Ved0eEv Kai GANTNC, 
Neikel Palvopevwi Miovvoc. 


Die Fragmente der Vorsokratiker, Diels-Kranz, B115 
Translation 


There exists an insight by Ananke, an ancient resolution 

Of the gods, immutable and sealed by vows, 

Regarding when one of the daimons - those whose allotted portion of life is long - 
Has their own hands stained from murder 

Or who, once having sworn an oath, because of some feud breaks that oath. 

For they shall for ten thousand tripled seasons wander away from the beautified, 
Begotten during that period in all manner of mortal form 

And exchanging during that voyage one vexation for another: 


The fierce 4therials chase them to the Sea, 

The Sea spits them out onto dusty ground, 

Gaia hurls them to the burning light of the Sun 
Who flings them back to those swirling Atherials. 
Moved from one to the other, all detest them. 


I am one of those, a vagabond in exile from the gods 
Who has to rely on strongful Disagreement. 


Notes 


Ananke (Avayxnc) is the primordial goddess of incumbency; that is, of wyrd - 
of that which is beyond, and the origin of, what we often describe as our Fate 
as a mortal being. 


The usual translation of "necessity" - as for example by Copenhaver in 
section 1 of tractate III of the Corpus Hermeticum [1] obscures both the 
subtle esotericism evident in that iegp6c Adyoc and what Empedocles wrote 
centuries earlier about Avayxne. [2] 


Disagreement (veiKoc) is - according to what we can adduce of the 
philosophy of Empedocles from the fragments of his writings that we possess 
- a fundamental principle, and one understood in relation to another 
fundamental principle, ®iAdtnc, expressive as they both are of the logos 
(Adyoc) by which we can possibly apprehend the workings of the cosmic 
order (KOopoc). However, the common translations - of 'strife' and 'love' 
respectively - do not in my view express what Empedocles seems to be trying 
to convey, which is 'disagreement' and 'fellowship' (a communal or kindred 
working-together in pursuit of a common interest or goal). For while 
disagreement sometimes disrupts fellowship, it is often necessary as the 


genesis of productive change. 


Thus, just as Odysseus had to rely on the support of Athena, who disagreed 
with how Poseidon treated Odysseus, so does the 'vagabond in exile from the 
deities/the gods' have to rely on disagreements among the immortals to end 
their own exile. 


Which expression of how the immortal deities (8coi) often differ and of how 
the Fate of mortals depend on those deities and, quite often on 
disagreements between them, exemplifies the ethos of Ancient Greece. 


2017 


This is a slightly revised version of a comment published in my 2015 
translation of and commentary on the iepdc Adyoc tractate of the Corpus 
Hermeticum. 


ooo 


[1] B. Copenhaver. Hermetica. Cambridge University Press. 1992. 
[2] The Greek text of tractate III:1 is 


AGEX TIAVTWV O BEd Kai Veiov Kai MbOIC Vela. APXT) TOV OvVTWV O VEdc, Kai 
vovdc Kai pboic Kai BAN, Cogia sic SetEw andvtwv wv: apy TO Petov Kai 
MLOIC KAI EVEPYELA KAI AVAYKN Kai TEAOC KAI AVAVEWOIC. NV pap OKOTOG 
QIIELPOV EV ABVGOWL KAI L6wP Kai NvEedUA AETITOV VOEPOD, SVE Detar 6VTa 
Ev Yael. KVEION 6) Oc Aylov kai Endy <vg' GppWwi> EF Dypac OVGiaC 
OTOLXELa Kai Peol MdvtTEC <KaTabiEepWo1> MPVGEWC EVOTIOPOD. 


A.D. Nock & A-J. Festugiere, Corpus Hermeticum, Paris, 1972 


In my translation I have endeavoured to express something of the classical 
mysticism which this tractate, in particular, embodies: 


"The numen of all beings is theos: numinal, and of numinal physis. 

The origin of what exists is theos, who is Perceiveration and Physis and 
Substance: 

The sapientia which is a revealing of all beings. 

For the numinal is the origin: physis, vigour, incumbency, accomplishment, 
renewance. 


In the Abyss, an unmeasurable darkness, and, by the influence of the numen, 
Water and delicate apprehending Pnuema, there, in Kaos. 

Then, a numinous phaos arose and, from beneath the sandy ground, 
Parsements coagulated from fluidic essence. 

And all of the deities <particularize> seedful physis." 


My commentary on the text - in Corpus Hermeticum: Eight Tractates, 2017, 
ISBN 978-1976452369 - explains my interpretations of words such as 66€a, 
vovc, copia, Evépyera, and Sbvaypic. 


Heraclitus and Enantiodromia 


The Meaning of Enantiodromia 


The unusual compound Greek word évavtio6popiac occurs in a summary of 
the philosophy of Heraclitus by Diogenes Laeértius: 


mavta 6€ yiveoOat KaO’ cipappéevnv Kai 6a Thc EvavtTiobpopiac 
NpwooOar Ta Ovta (ix. 7) 


This unusual word is usually translated as something like ‘conflict of 
opposites' or 'opposing forces' which I consider are incorrect for several 
reasons. 


Firstly, in my view, a transliteration should be used instead of some 
translation, for the Greek expression suggests something unique, something 
which exists in its own right as a principle or 'thing' and which uniqueness of 
meaning has a context, with both context and uniqueness lost if a bland 
translation is attempted. Lost, as the uniqueness, and context, of for 
example, 6aiu6vwv becomes lost if simply translated as 'spirits' (or worse, as 
‘gods'), or as the meaning of kakoc in Hellenic culture is lost if mistranslated 
as ‘evil’. 


Second, the context seems to me to hint at something far more important 
than ‘conflict of opposites’, the context being the interesting description of 
the philosophy of Heraclitus before and after the word occurs, as given by 
Diogenes Laértius: 


1) €K MVpOC TH NAVTA OVVEOTAVAL 
2) cic TODTO aAvVaAvVEDOat 


3) mavta 6€ yiveoO8at Ka8’ cipappéevnv Kai 61a Thc Evavtiobpopiac 
NppooPar Ta 6VTA 


4) KQi MaVTa WoYOV Eeivai Kai Sa1pdovwv TANEH 


The foundation/base/essence of all beings [ 'things' ] is pyros to 
which they return, with all [of them] by genesis appropriately 
apportioned [separated into portions] to be bound together again 
by enantiodromia, and all filled/suffused/vivified with/by woyn and 
Deemons. 


This raises several interesting questions, not least concerning woyn and 
Saip6vwv, but also regarding the sense of mupoc. Is pyros here a 
philosophical principle - such as yvyn - or used as in fragment 43, the source 
of which is also Diogenes Laértius: 


UBplv ye OPEevvVOvaL PaAAODV FH MvEKainp (ix 2) 


Better to deal with your hubris before you confront that fire 


Personally, I incline toward the former, of some principle being meant, given 
the context, and the generalization - €k mupoc Ta navTa. In respect of yoya@v 
Kai 5a16vwv I would suggest that what is implied is the numinous, our 
apprehension of The Numen, and which numen is the source of wuoyn and the 
origin of Demons. For a Saipwv is not one of the pantheon of major Greek 
gods - 98eoi - but another type of divinity (that is, another emanation of the 
numen; another manifestation of the numinous) who might be assigned by 
those numinous gods to bring good fortune or misfortune to human beings 
and/or who watch over certain human beings and especially over particular 
numinous (sacred) places. 


Thus the above summary of the philosophy of Heraclitus might be 
paraphrased as: 


The foundation of all beings is Pyros to which they return, with all 
by genesis appropriately apportioned to be bound together again 
by enantiodromia, with all beings suffused with [are emanations of] 
the numen. 


Furthermore, hubris disrupts - and conceals - our appreciation of the numen, 
our appreciation of yoyn and of Demons: of what is numinous and 
what/whom we should respect. A disruption that makes us unbalanced, 
makes us disrespect the numinous and that of the numinous (such as 
Saipovwv and Veoi and sacred places), and which unbalance enantiodromia 
can correct, with enantiodromia suggesting a confrontation - that expected 
dealing with our hubris necessary in order to return to Pyros, the source of 
beings. Here, Pyros is understood not as we understand 'fire' - and not even 
as some sort of basic physical element among other elements such as water - 
but rather as akin to both the constant 'warmth and the light of the Sun’ (that 
brings life) and the sudden lightning that, as from Zeus, can serve as warning 
(omen) and retribution, and which can destroy and be a cause of devastating 
fire and thus also of the regeneration/rebuilding that often follows from such 
fires and from the learning, the respect, that arises from appreciating 
warnings (omens) from the gods. All of which perhaps explains fragment 64: 


ta 6E MAVTA OIAKiCEL Kepavvoec 


All beings are guided by Lightning 


Enantiodromia in the Philosophy of Pathei-Mathos 


In the philosophy of pathei-mathos (formerly The Numinous Way), 
enantiodromia is understood as the process - the natural change - that 
occurs or which can occur in a human being because of or following md0¢1 
pa8oc. For part of 1&8 1480c is a 'confrontational contest' - an interior 
battle - and an acceptance of the need to take part in this battle and 'face the 
consequences’, one of which is learning the (often uncomfortable) truth 
about one's own unbalanced, strife-causing, nature. 


If successful in this confrontation, there is or there can be a positive, moral, 


development of the nature, the character - the @voic (physis) - of the person 
because of that revealing and that appreciation (or re-appreciation) of the 
numinous whose genesis is this pathei-mathos, and which appreciation 
includes an awareness of why Ufpic is an error (often the error) of 
unbalance, of disrespect, of a going beyond the due limits, and which Ufptc is 
the genesis of the topavvoc and of the modern error of extremism. For the 
tyrannos and the extremist (and their extremisms) embody and give rise to 
and perpetuate éptc [1]. 


Thus enantiodromia reveals the nature of, and restores in individuals, the 
natural balance necessary for wuyn to flourish - which natural balance is 
Sixn as Aika [2] and which restoration of balance within the individual 
results in appovin [3], manifest as appovin is in the cultivation, in the 
individual, of wu-wei and owgpoveiv (a fair and balanced personal, 
individual, judgement). 
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Notes 


[1] Heraclitus, fragment 80: ci6évai 6€ ypy TOV Md6AEpOv EdvTa EvvOD, Kai 
Siknpv Epiv, Kai plwopEva NAVTA KAT’ EPLV KAI ypEeWpLEva [ypEewv] 


One should be aware that Polemos pervades, with discord 6ikn, and that 
beings are naturally born by discord. 


See my Some Notes on IIdAepoc and Aixn in Heraclitus B80 and also The 
Balance of Physis - Notes on Adyoc and aAn@déa in Heraclitus. 


[2] In respect of the numinous principle of Aika, refer to my short essay The 
Principle of Aika. 


[3] Although bvoic has a natural tendency to become covered up (®voic 
KpvmtTEoVatl miAei - concealment accompanies Physis) it can be uncovered 
through Adyoc and md0e1 pa80c. 


The Balance of Physis - Notes on Aoyoc and a@An@éa in Heraclitus 


Part One - Fragment 112 


OWPPOVEID APETH PEVLOTH, Kai COMin GANVEG AEyelv Kai MOLEtv 
KATH MVOID ETIAIOVTAC. 


Most excellent is balanced reasoning, for that skill can tell inner 


character from outer. !1] 


This fragment is interesting because it contains what some regard as the 
philosophically important words ow@poveiv, aAn8éa, mboic and Adyoc. 


The fragment suggests that what is most excellent [ apet ] is thoughtful 
reasoning [Ow@poveiv] - and such reasoning is both (1) to express (reveal) 
meaning and (2) that which is in accord with, or in sympathy with, mvoic - 
with our nature and the nature of Being itself. 


Or, we might, perhaps more aptly, write - such reasoning is both an 
expressing of inner meaning (essence), and expresses our own, true, nature 
(as thinking beings) and the balance, the nature, of Being itself. 


Aéyeiv [Adyoc] here does not suggest what we now commonly understand by 
the term "word". Rather, it suggests both a naming (denoting), and a telling - 
not a telling as in some abstract explanation or theory, but as in a simple 
describing, or recounting, of what has been so denoted or so named. Which 
is why, in fragment 39, Heraclitus writes: 


év Ipuypnt Biac éyéveto 6 Tevtcpew, ob mAeiwv Adyoc 7) TAV 
GKAAWwDY [2] 


and why, in respect of Aéyeiv, Hesiod [see below under GAn9éa] wrote: 


i6pev wevdbea MOAAG AEyeEtW ETOLLOLOID OPO, 
i6pev 6", evt’ E6éAwpeEv, KANPEa ynpbdoagbat 3! 


gboic here suggests the Homeric |4! usage of nature, or character, as in 
Herodotus (2.5.2): 


AiyvbIItov yap boc EOTi THC yweNc Toinbe 


but also suggests ®vboic(Physis) - as in fragment 123; the natural nature of 
all beings, beyond their outer appearance. 


aAn8éa - commonly translated as truth - here suggests (as often elsewhere) 
an exposure of essence, of the reality, the meaning, which lies behind the 
outer (false) appearance that covers or may conceal that reality or meaning, 
as in Hesiod (Theog, 27-28): 


(t6pEev wevdbea MOAAG AEyew ETOLOLOIW OPO, 
{6pev 6", evt’ E6éAwpeEv, KANPEa ynpdoagbat |3! 


owgpoveiv [Owppovew] here suggests balanced (or thoughtful, measured) 
reasoning - but not according to some abstract theory, but instead a 
reasoning, a natural way or manner of reasoning, in natural balance with 
ourselves, with our nature (our physis) as thinking beings. 


Most importantly, perhaps, it is this ow@poveiv [5] which can incline us 
toward not committing bBpic (hubris; insolence), which vfpic is a going 
beyond the natural limits, and which thus upsets the natural balance, as, for 
instance, mentioned by Sophocles: 


UBPLC MUTEVEL TOPAVVOD: 

UBplc, el MOAAMV DEpHANOOH patav, 
O ph 'mikaipa pnbé ovppepovta, 
AKPOTATOD Eicavapao’ 

QUOC AMOTOLOV WPOVCGED EiC AVAYKAD, 
Ev8’ ov 106i ypnoipw 

xprtar [6] 


It therefore not surprising that Heraclitus considers, as expressed in 
fragment 112, the best person - the person with the most excellent character 
(that is, apetn) - is the person who, understanding and appreciating their 
own true nature as a thinking being (Someone who can give names to - who 
can denote - beings, and express or recount that denoting to others), also 
understands the balance of Being, the true nature of beings [cf. fragment 1 - 
KATA MLO GHiaipewv Ekaotov], and who thus seeks to avoid committing the 
error of hubris, but who can not only also forget this understanding, and 
cease to remember such reasoning: 


tov 6€ Adyov tov6’ Edvt0c Kel AEDVETOL yivovtTal GVOPwItOL Kai 
mpdo0ev fj &kobdoa Kai KKOvoaVTEC TO TPWTOD L7] 


but who can also deliberately, or otherwise, conceal what lies behind the 
names (the outer appearance) we give to beings, to "things". 


JD 2455369.713 
Revised 2455621.531 


Notes 


[1] Fragmentum B 112 - Fragmente der Vorsokratiker, ed. H. Diels, Berlin 
1903. My translation. 


[2] "In Priene was born someone named and recalled as most worthy - Bias, 
that son of Teuta." 


[3] 


We have many ways to conceal - to name - certain things 
And the skill when we wish to expose their meaning 


[4] Odyssey, Book 10, vv. 302-3 


[5] The verb owpoveiv - present, infinitive, active, of cwppovéew - could be 
assimilated into English as sophronein (in preference to ow@poovvn as 
sophrosyne) with the meaning of "balanced - thoughtful - reasoning" 


suggesting thus the wisdom that is avoidance of hubris; an avoidance whose 
genesis is in understanding that excess in whatever endeavour or in personal 
feelings upsets the natural and necessary balance (the harmony) that is 6ixn, 
Fairness, judgement, ancestral custom. As an assimilated term, there is no 
inflexion. 


Sophronein in preference to sophrosyne given that the former is distinctive 
while the latter is not only awkward but also has acquired an English 
meaning - "soundness of mind, moderation" - which rather distorts the 
meaning of the original Greek given the moral and philosophical imputations 
of the English words 'soundness', 'mind', and 'moderation'. 


[6] "Insolence plants the tyrant. There is insolence if by a great foolishness 
there is a useless over-filling which goes beyond the proper limits. It is an 
ascending to the steepest and utmost heights and then that hurtling toward 
that Destiny where the useful foot has no use..." (Oedipus Tyrannus, vv.87 2ff) 


[7] "Although this naming and expression, which I explain, exists - human 
beings tend to ignore it, both before and after they have become aware of 
it." (Fragment 1) 


Some Notes on II0Aepoc and Aixn in Heraclitus B80 


elbévai 6€ yp TOV MOAEpOov EdvTa EvvOv, Kai Siknv Epiv, Kai 
YlDOPEVa IAVTA KAT’ EPLV KAI ypEewpEva [ypewv]. Fragmentum 80. 


This fragment, attributed to Heraclitus, is generally considered to mean 
something rather abstract such as: war is everywhere and strife is justice 
and all that is arises and passes away because of strife. 


That is, wOAepoc is regarded as a synonym for either kampf, or more 
generally, for war. However, I incline toward the view that this older 
understanding of - the accepted rendition of - m6Aepoc is a misinterpretation 
, and that rather than kampf (struggle), or a general type of strife, or what 
we now associate with the term war, m0Aeploc implies what I have elsewhere 
termed the acausality (a simultaneity) [1] beyond our causal ideation, and 
which ideation has separated object from subject, and often abstracted them 
into seemingly conflicting opposites [2]. Hence my particular interpretation 
of Fragmentum 53: 


TI6Aepoc NaVTWY PEV MATHP EOTI, WAVTWV 6E BaotAEevc, Kai TOLC 
pév Oeovc E6e1Ee todc 6€ AvVOPWIOVC, ToC PEV bo0bAOUC ETIOINGE 
tovc 6é éAevOEpouc. 


Polemos our genesis, governing us all to bring forth some gods, 
some mortal beings with some unfettered yet others kept bound. 


Hence my interpretation of Fragment 80 - cidévai 6€ yp] TOV Md6AELOVv EOVTAa 
Evvov, Kai Siknv Ep, Kai plVOpPEva IAVTA KAT’ EPLV KAI ypEewpLEva [ypEewv] - 
as: 


One should be aware that Polemos pervades, with discord 6ikn, and 
that beings are naturally born by discord. [3] 


Here, I have deliberately transliterated (instead of translated) méAepoc, and 
left 5ikn as 5ikn - because both m6Aepoc and 6ikn (written IloAepoc and, I 
suggest, Aika) should be regarded, like woyn (psyche/Psyche) as terms or as 
principles in their own right (hence the capitalization), and thus imply, 
suggest, and require, interpretation and explanation, something especially 
true, in my opinion, regarding Aika. To render them blandly by English terms 
such as 'war' and ‘justice’ - which have their own now particular meaning(s) 
- is in my view erroneous and somewhat lackadaisical. 5ixn for instance 
could be, depending on context: the custom(s) of a folk, judgement (or 
Judgement personified), the natural and the necessary balance, the 
correct/customary/ancestral way, and so on. 


In respect of Aixa, I write it thus to intimate a new, a particular and 
numinous, philosophical principle, and differentiate it from the more general 
5ixn. As a numinous principle, or axiom, Aika thus suggests what lies beyond 
and what was the genesis of 5ixn personified as the goddess, Judgement - 
the goddess of natural balance, of the ancestral way and ancestral customs. 


Thus, Aika implies the balance, the reasoned judgement, the thoughtful 
reasoning - ow@poveiv - that m&9e1 pa80c brings and restores, and which 
accumulated md09e1 pa80c of a particular folk or m6Aic forms the basis for 
their ancestral customs. 6ikn is therefore, as the numinous principle Aika, 
what may be said to be a particular and a necessary balance between apetn 
and UBpic - between the bBpic that often results when the personal, the 
natural, quest for apeth becomes unbalanced and excessive. 


That is, when épic (discord) is or becomes 6ikn - as suggested by Heraclitus 
in Fragment 80. 


In respect of II1dAepoc, it is perhaps interesting that in the recounted tales of 
Greek mythology attributed to Aesop, and in circulation at the time of 
Heraclitus, a personified mdAepoc (as the 5aipywv of kindred strife) married a 
personified UBpic (as the Saipwv of arrogant pride) [4] and that it was a 
common folk belief that m6Aepoc accompanied UBptc - that is, that Polemos 
followed Hubris around rather than vice versa, causing or bringing épic. 


As a result of épic, there often arises 1401 1480c - that practical and 
personal knowing, that reasoned understanding which, according to 
Aeschylus [5] is the new law, the new understanding, given by Zeus to 
replace the older more religious and dogmatic way of fear and dread, often 
viewed as Moipat totpop@ot pvnpovéec t’ ‘Epivvec [6]. A new understanding 
which Aeschylus saught to explain in the Oresteia. 


Therefore one can perhaps understand and appreciate the true and acausal 


nature of IIldAepoc which, as suggested by Fragment 53, is a natural 
principle (or ‘energy’ or a manifestation of Being) which affects, or governs, 
all mortals and which, as suggested by Fragment 80, causes the 
manifestation of beings from Being (the causal separation of beings) and 
which natural separation results in €pic and thence, as suggested by 
Fragment 123 [7] a return to Being; a return which can result, as suggested 
by Fragment 112 [8] arise from thoughtful reasoning [ow@poveiv] - and 
which thoughtful, balanced, reasoning can incline us toward not committing 


UBptc. 


April 2011 
Notes 


[1] For the axiom of acausality, see my Introduction to The Philosophy of The 
Numen. 


[2] For an outline of opposites, refer to my essay The Abstraction of Change 
as Opposites and Dialectic. 


[3] Some alternative renderings of this fragment are: 


One should be aware that polemos is pervasive; and discord S6ixn, and that 
beings [our being] quite naturally come-into-being through discord 


One should be aware that polemos pervades; with discord 6ixn, and that all 
beings are begotten because of discord. 


[4] A 5aipwv is not one of the pantheon of major Greek gods - 8eot - but 
rather a lesser type of divinity who might be assigned by those gods to bring 
good fortune or misfortune to human beings and/or watch over certain 
human beings and especially particular numinous (sacred) places. 


Furthermore, Polemos was originally the 5aipwv of kindred strife, whether 
familial, or of one's mdAtc (one's clan and their places of dwelling). Thus, to 
describe Polemos, as is sometimes done, as the god of conflict (or war), is 
doubly incorrect. 


[5] Agamemnon,174-183. qv. my essay, From Aeschylus To The Numinous 
Way - The Numinous Authority of 1d0€1 pad@oc 


[6] Aeschylus (attributed), Prometheus Bound, 515-6 


[7] Dboic KpvbTEOOai ~idAEi - Concealment accompanies Physis. See my 
Physis, Nature, Concealment, and Natural Change. 


[8] owppove_etv aApETH pPEytoTtn, Kai Cogin aANnVEa AEyev Kai Noieiv KaTA 
MvOW ENALOVTACG 


For this fragment, see my essay The Balance of Physis - Notes on Adyoc and 
aAndéa in Heraclitus. 


Heraclitus - Fragment 62 


Text 


a8avatoi Svytot, PBvntoi aBavatoi, CHvtEc Tov EKkeivwv Oavatov, TOV bE 
Eketvwv Biov teOvedwtec. (Fragment 62, Diels-Krantz) 


Translation 


The deathless are deathful, the deathful deathless, with one living the other's 
dying with the other dying in that other's life. 


Notes 


° deathless...deathful. For these in respect of a@avatoc and O8vntoc qv. my 
commentary [1] on Poemandres 14, tractate VIII:1, and tractate XI:7ff. As 
noted in the commentary on Poemandres 14, the English terms are taken 
from Chapman's poetic translation of the Hymn to Venus from the Homeric 
Hymns: "That with a deathless goddess lay a deathful man." 


° There is some similarity between this fragment and what the Aya®oc 
Aaipwv says in the first section of tractate XII of the Corpus Hermeticum: 


Kai pap 6 Ayabdc Aatpwv todbc pév VEodc Einev KPavatove, tovc bE 
avOpwiouc Peovc OvntToOvG 


For the noble daimon spoke of deities as deathless mortals and of 
mortals as deathful deities. 


2017 


[1] Myatt, David. Corpus Hermeticum: Eight Tractates. 2017. ISBN-13: 
978-1976452369 


Some Notes on Aristotle, 
Metaphysics, Book 1, 9878 


Text 


LwKoatovuc 6 mEpi pev Ta NOUKEA MPAypATEvVOPEvOD TEpi 6 Thc 6ANC PUOEwWC 
OvOED, EV PEVTOL TOUTOIC TO KABGAOD CnTObVTOC Kai MEpi OPIOPLav 
EMLOTHOAVTOC Mpwtov Thy Siavoiav, Ekeivov AamobeEGpEvoc 61a TO TOLODTOV 
biéAaBev wc Eepl ETEPWV TODTO ylyvopPEvOD Kai OD TOV AioONnTHv: K6VvaTOV 
yap EVAL TOV KOLDODV Opov THV aioOntwHv tivdc, aEt pe PETABAAASVTWD. ODTOC 
OVD TH HEV TOLADTA THV OVtTwWV 16Eac MpOGHyOpEvos, TA 6’ aioOnTA Napa 


TADTA KAI KATA TATA AEpeoOar NaVTA: KATH PEBEEW pap eivat TH MOAAK 
OpwWvvpa toic eibeor. 


Translation 


Now, when Socrates occupied himself with ethics, giving no heed to Physis 
while seeking for what was universal therein and being the first to consider 
definitions, he [Plato] not only supported that approach but also favoured 
other existents rather than that consideration of percipient things, since [for 
him] it is not possible to have a standard for percipient things since they 
undoubtedly are liable to change. 


These other existents he termed Forms, saying that each and every 
perceptible thing - being related to them - was so described because of 
them. For the generality, similarly named, have their being by participating 
in those Ideals. 


Notes 
universal. Ka80Aov. 


physis. oboic. The usual translation here is 'Nature' as if 'the natural world' - 
and the physical cosmos beyond - are meant. According to my understanding 
of Aristotle, that is wrong. For, given that in Book 5, 1014b-1015a [pbotc 
AEYETAL EVA PEV_TPOTIOD T] THV PLOPEVWDV YEVEOTIC OLOD Et TIC EMEKTEtVAC AEYOL 
TO D Eva GE EE OD MVETAL IPWTOV TO PLOPEVOV EvUTIaPYoVTOC...] Aristotle 
describes in some detail the various meanings of physis, it is logical to 
assume that he is here probably using the term ontologically as described 
there. Hence a transliteration is preferable. 


Thus, my understanding is that Aristotle is here critical of Socrates and Plato 
because - in their pursuit of abstractive definitions - they neglected physis: 
that is, neglected being and the potentiality of being to 'change’ as in and for 
example (a) the motion (of 'things') and (b) the ‘natural unfolding’ or growth 
that living beings demonstrate. 


percipient (things). aio@ntdc. Usually translated 'sensible' (things/entities), 
but qv. Book Three, 999b [ei pév ovv pndév Eot1 Napa ta KAO’ ExaOTA OVPED 
Qv Ein VONnTOV GAAG TdVTA aioONnTa Kai exist EMO THN OVGEvoc Ei pH Tic Eivat 
AEyEel THY atoOnow EmiothHpNnv] where it is clear that Aristotle means 
percipient/perceiveration. [qv. also Book One, 980a - navtec KvOpwnol Tod 
el6EDal OPEYOVTAL PUGEL ONLEIOV 6’ | TOV aioOnoewv ayamnoic.] 


The distinction - between percipient (a person who perceives) and sensible 
(perceptible by the senses) - may be subtle, but in my view is important for 
one relates to a person while the other relates to 'types of being' perceived. 
Hence why Aristotle goes on to mention the reason for Plato conjecturing his 
‘theory of forms' - because, according to Plato, individual percipients have 
changing and variable perceiverations of 'sensible things’. 


undoubtedly liable to change. aet ye petaRaAAOvtwv. For wet as the more 
subtle ‘liable to', ‘subject to' (change) - rather than the bland ‘always' - qv. 


Heraclitus Fragment 1 and Herodotus Book 2, 98. 


Forms. i6éa. Since Plato often used i6éa and eiboc interchangeably, 
'idea'/‘ideals' is also a suitable translation here, whence ei6oc as used by 
Aristotle would be 'form' rather than an ‘ideal’. 


For the generality, similarly named, have their being by participating in those 
Ideals. Kata péBEElv yap Elvar TA MOAAG OPWvvPa Toic ElSeorv. 


A rather obscure passage, which Aristotle goes on to explain is because Plato 
himself was rather vague in respect of what he meant by 'participation' 
(E0EE IC). 
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Some Notes on Aristotle, Metaphysics, Book 5, 1015a 


Text 


EK 61) TOV EipnLevwv N UpwWtn Pvoic Kai Kvpiwe AEyopEvN Eotiv N ovota 
TOD EXOVTWV APYNV KWCEWG EV ADVTOIC T AVTA: TY yap VAN TO tavTHG SEKTiKT 
ElDal AEVETAL pvorc, Kai at VEVEOELC Kai TO pveoOar TQ) KIO TAVTNC ElDaL 
KIVTOELC. Kai n apxn THC KIVI]OEWG TOV MVOEL OVTWY AUTH EOTID, 
EVUTAPYOVOG we H Suvapet fH EvteAexeia. 


Translation 


Given the foregoing, then principally - and to be exact - physis denotes the 
quidditas of beings having changement inherent within them; for substantia 
has been denoted by physis because it embodies this, as have the becoming 
that is a coming-into-being, and a burgeoning, because they are changements 
predicated on it. For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


Commentary And Notes 


physis. oboic. A transliteration, since (i) this is a fundamental philosophical 
principle/term that requires contextual interpretation, and (ii) the English 
words 'nature' and Nature not only do not adequately describe this principle 
but also lead to and have led to certain misunderstandings of Aristotle in 
particular and of classical Greek culture in general. 


quidditas. oboia. Quidditas - post-classical Latin, from whence the English 
word 'quiddity' - is more appropriate here than ‘essence’, given the 
metaphysical (ontological) context and given that 'essence' now has so many 
non-philosophical connotations. An interesting alternative would be the 
scholastic term haeceitty. As with physis, quidditas is a philosophical term 
which requires contextual interpretation. 


changement inherent. The expression apxynv KivnjoEwc is crucial to 
understanding what Aristotle means in respect of physis. In regard to 
Kivnoic, since Aristotle here does not mean 'motion' or 'movement' in the 
sense of Newtonian physics (with its causal concepts of force, mass, velocity, 
kinetic energy), and since such physical movement is what the English words 
‘motion' and 'movement' now most usually denote, then alternatives must be 
found. Hence the translation 'changement’. 


For what Aristotle is describing here is 'change', as for example in the 
natural development, the unfolding, the growth, of some-thing living that 
occurs because it is living; because it is possessed of Life and which Life is 
the apyn of the changement, the ‘original being' (the @boic) from whence 
being-becomes to be often perceived and classified by us in orderly ways. 


What is described is an a-causal change, of being-becoming - of being 
unfolding - and thus fulfilling the potentiality of being within it. Hence why 
here Aristotle writes apynv Kivhoewc, which describes the potential 
changement inherent in certain beings. ! That is, the a-causal origin of 
beings-becoming, or having become, and which beings (having changed, 
developed, unfolded) we then perceive and classify in orderly ways 2, such as 
by shape or usefulness to us, or by a notion such as causality: in terms of 
physical- ‘movement’. Which is why, in Aristotle, there is a relation between 
@voic, Lopen, and eiboc - ei6oc in the sense of 'perceiveration' and not, as in 
Plato, denoting an abstract 'form' or an ‘ideal’ - 610 kai 60a @boEl EotLD Fj 
yiyvetat, Hdn vudpyovtoc €€ ov NEPLKE yiyveoOat ff Eivat, obMW PapEev ThHv 
@vOl EYE EXD pT ExN TO Eib0c Kai THY LOpEND. 


Thus @votc is what is a-causal in beings and which acausality is the origin of 
the 'natural' order that unfolds because of the potentiality of being to 
become, to presence in the causal, whence to be perceived by us in various 
orderly arrangements and/or arranged in terms of usefulness, and which 
arrangements/usefulness include to KaAdv - and thus schemata, té&éic 3 - and 
OPETN. 


substantia. bAn. I have chosen to use the etymon of the English word 
‘substance’ - qv. substantia in Thomas Aquinas, Sententia libri Metaphysicae 
- to again (i) emphasize the need for contextual interpretation in respect of a 
specific philosophical term, and (ii) to avoid whatever misunderstandings 
may arise from the modern (non-ontological) connotations of words such as 
‘matter' and ‘substance’. 


as have the becoming that is a coming-into-being, and a burgeoning, because 
they are changements predicated on it. kai ai yevéoetc Kai TO PUEDOAL TH 
QMO TAVTNC Elvat Kivnoeic. The sense of yéveoic here implies a 'coming-into- 
being' rather than just 'generation', just as @bw implies a being 'burgeoning' 
- unfolding, revealing itself (its physis) - rather than just 'growing'. 


the potentiality of a being or as what a being, complete of itself, is. The 
Greek word evteAexyeta is compounded from év €Aei Exel and the sense here - 
in relation to €vumapyovod - seems to be twofold: of a being as an 
unchanged being, and of what a being has become (or is becoming) as a 


result of a change, for both types of being actually exist, are real. One exists 
as a being as it is and has remained, and one exists as the being it has 
become (or is in the process of becoming) through the potential for 
changement inherent within it. Thus, for Aristotle, physis denotes the being 
of both types of being. 
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[1] In respect of apy as implying what is primarily inherent, qv. 1012b- 
1013a. 


[2] As Thomas Aquinas wrote: "Sciendum est autem, quod principium et 
cauSa licet sint idem subiecto, differunt tamen ratione. Nam hoc nomen 
principium ordinem quemdam importat; hoc vero nomen causa, importat 
influxum quemdam ad esse causati." Sententia libri Metaphysicae, liber 5, 
lectio 1, n 3. 


[3] Regarding 1078a, tod 6€ kaAod péylota e(6n TaEIC Ka OVPPETPIa Kai TO 
Wwplopevov (the most noticeable expressions of kalos are schemata and 
harmony and consonancy), my view - given the context - is that ta€1c here is 
best translated as "schemata", rather than "order" or "arrangement" both of 
which are vague, open to mis-interpretation, and unrelated to the context, 
which context is mathematical beauty. Similarly, opiCw (to me) suggests 
consonancy, echoing as that (now somewhat obscure) English word does both 
by its use by, among others, Shakespeare (Hamlet, Act 2, Scene 2, 286) and 
also by its relation to the almost 'mathematical beauty' of some music (as 
evident for example in the counterpoint of JS Bach). 


Furthermore, just because the Greek has ovypetpia it does not necessarily 
follow that the English word 'symmetry' is an appropriate translation, 
considering how the word symmetry is now used and has been used, in the 
West for many centuries, and especially in relation to art (in terms, for 
example, of objects and the human body). 


Given that Aristotle in 1078a is referring to geometry in particular and 
mathematics in general, then an appropriate translation is 'harmony' - as in 
"a collation of representative signs or marks, so arranged that they exhibit 
their agreement and account for their discrepancies or errors." A harmony, in 
other words, that is most evident (as I mentioned in my essay) in Euclid's 
Elements, as schemata and consonancy are therein evident, most of the 
contents (theorems) of which book - deriving from people such as Pythagoras 
- were known to Aristotle. 


Thus, a translation such as "the chief forms of beauty are order and 
symmetry and definiteness" can in my opinion lead to projecting onto 
Aristotle what he may not necessarily have meant; and projecting onto in 
respect of how we now, over two thousand years after Aristotle, understand 
and use such common English terms. Hence, also, why I sometimes use 
obscure English words (which may suggest a relevant meaning) or 


transliterations (as in physis). 


An Appreciation Of Acausality 


The classical appreciation of acausality - and thus an important metaphysical 
difference between the classical and the Christian approach - is perhaps best 
illustrated by stark examples of communal sacrifice of an individual or 
individuals undertaken in order to try and re-establish the natural balance 
and thus bring good fortune for a community and dispel whatever misfortune 
has befallen them or may befall them. 


As described in both classical myth and in the Agamemnon of Aeschylus, 
Agamemnon sacrifices his daughter Iphigenia: 


étaa 6’ obv 

OvTNp yeveoOar Bvyatpdc, 
YVVALKOTIOIVWY TOAELWD APwyav 
KQl TIPOTEAELA DAWD. 

Aitac 6€ Kai KANSovac NaTpwWoUC 
Tap’ Ovb6Ev Aid te TAaPVEVELOV 
EVevto MiAdpaxor Peake [...] 


tx 6’ EvOEv OT’ EiS0v OUT’ EVvvETIW: 

texyvat 6& KaAyavtoc obK GKPAVTOL. 

Aixa 6€ totic péev na8obo- 

WwW paveiv Emppéertet: 

TO pEAAOD 6’, Elfel pEvolt’, AV KAVOLC: IPO YaIpETW: 
ioov 6€ TH MPOOTEVEW. 


So he dared 

To become the sacrificer of his daughter 
To aid a battle to avenge a woman 

By so consecrating the ships. 

Her warning of 'Father!', her supplications, 
Her virgin state - were counted as nothing 
By those commanders lusting for battle [...] 


I did not see, and do not speak of, what followed these things. 

But the art of Calchas was not so incomplete: 

The goddess, Judgement, favours someone learning from adversity. 
But I shall hear of what will be, after it comes into being: 

Before then, I leave it, 

Otherwise, it is the same as a premature grieving. 


(Agamemnon, vv. 224-230, 248-250) 


For this sacrifice and for other deeds, Agamemnon himself is later killed by 
his wife, Clytemnestra, who describes the sacrifice (v. 1420) of her beloved 


child as a pollution, and which pollution of the numinous could - according to 
custom - only be removed by the shedding of blood, usually and if possible 
that of the perpetrator. [1] 


Centuries later, Plutarch and Livy recounted how Fabius Maximus, Pontifex 
of Rome, had - following the defeat of the Roman army by Hannibal at the 
battle of Cannae - sanctioned the sacrifice of a disgraced Vestal Virgin by 
having her buried alive (stupri compertae et altera sub terra, uti mos est, ad 
portam Collinam necata fuerat, according to Livy, Book XXII). This particular 
sacrifice - and other sacrifices - seemed, unlike the sacrifice made by 
Agamemnon, to be successful since Hannibal did not attack Rome and was 
later defeated by Scipio Africanus at the battle of Zama. 


Why the apparent disparity in the outcome to two similar acts of 
propitiation? Because such disparity - such a manifestation of acausality, of 
the intuition of there being no absolutely determinable or pre-determined 
causal outcome to a mortal deed - is an essential if somewhat neglected and 
rather obscure aspect of the classical paganus weltanschauung; an aspect 
described mythologically by Sophocles in Antigone, 1338: 


WC MEMpwpEevNC OVK EOTI OvNTtToic ovEMopac ATMAAAaYN. 
Mortals cannot be delivered from the misfortunes of their fate 


Philosophically, it was described in a fragment (80, Diels-Kranz) attributed to 
Heraclitus: 


elbévai 6€ xp] TOV MOAEpOv EOvTa Evvov Kai b{knv Epi, Kai 
VIDOPEVa IAVTA KAT EPLV KAI YPEWDV 


One should be aware that Polemos pervades, with discord 5ixn, and that 
beings are naturally born by discord. 


Also by Aristotle, Metaphysics, Book 5, 1015a, 


Kai APY THe KiVHoEwC THv MvOEL OVTWY AUTN EOTIDv, 
EvvmapYovod wc fh Svuvapet f EvteAcyeta 


For physis is inherent changement either manifesting the 
potentiality of a being or as what a being, complete of itself, is. 


That is, there is no perfect, outside agency or primal cause which consciously 
and in a cause-and-effect manner directs such changement: 


WOTE TN TOD VEOD EVEPYEIA, LAKAPLOTHTI Siapepovoa, DewpNTLKN av 
ein: KA TOV avOpwiivwv Gr | TAVTH OVYYEvEOTATH 
EV6QULOVIKWTATH. ONpEtov bE Kai TO pT) PETEXEID TA AOA CHa 
ev6aipoviac. Nicomachean Ethics (Book X) 1178b.22 


Therefore the activity of theos, excelling others in bliss, is 
wordless-awareness [9ewpéw] and the nearest thing to that among 
mortals arises from good-fortune [evSaipovia]. Nicomachean 


Ethics, Book X, 1178b.22 


In modern metaphysical terms, there is a mortal apprehension that Being, 
and certain beings, are not or cannot be subject to, nor explainable, in terms 
of causality, in terms of a cause having a particular effect. Nor explained in 
terms of there being a primal cause which causes all effects. [2] However, 
such a belief in causality is the raison d'etre of all religions and doctrines 
which posit a primal cause (such as an omnipotent creator-God) who brings- 
into-being and who governs and determines the changes, the changement - 
the polemos, the Destiny, the fate, the fortunes, the wyrd - of mortals and 
other beings. 
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[1] An often unappreciated aspect of the drama is the defiance and strength 
shown by Clytemnestra, who is described as a "woman with a man's resolve" 
(v. 11), who presents herself as a "most ancient fierce Avenger," (1499) and 
who says, after her killing of Agamemnon, that only "he who can overcome 
me in a fight will command me." (1423) 


[2] In a simplified way and in terms of mythos, this lack of a pre-determinable 
outcome - a lack of one primal causation - can be understood as the 
divergence of opinion and deeds among the classical gods in respect of 
mortals, with an apposite example occurring in The Odyssey with the 
goddess Athena supporting and helping Odysseus while Poseidon was 
unrelenting in his rage at Odysseus. In addition Zeus, Chief among the gods, 
does not act unilaterally in respect of Odysseus but - in typical Hellenic 
fashion - says to Athena (Book I, vv. 76-77) that there will a gathering of the 
gods in order to consider the matter of his return to his home, AA’ «ye0’ 
Neic ol6e MepippacwpEsa TavTEC VOOTOD. 


cc David Wulstan Myatt 2021 


This work is licensed under the Creative Commons 
Attribution-NoDerivatives 4.0 International (CC BY-ND 4.0) License 
and can be copied, distributed, and commercially published, 
according to the terms of that license. 


